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Recently I have been re-reading and writing about the American Jesuit cultural historian and 
theorist Walter J. Ong’s book about the Victorian Jesuit poet Gerard Manley Hopkins (1844-
1889), Hopkins, the Self, and God (1986), the expanded published version of Ong’s 1981 
Alexander Lectures at the University of Toronto. 
 
Hopkins’ poetry was published posthumously in 1918. As the title of Ong’s book indicates, his 
study of Hopkins centers on Hopkins’ writings about the self, including his poetry but not just on 
his poetry. 
 
Now, in the title of Ta-Nehisi Coates’ short book Between the World and Me (2015), the author 
announces that he is writing about his sense of his self. Coates writes his autobiographical book 
as a letter to his 15-year old son, whose first name honors Samori Toure (page 68). So Coates is 
telling his son the story of his (the son’s) father’s upbringing and how his father met his mother 
and more. 
 
As other reviewers have noted, James Baldwin’s book The Fire Next Time (1963) begins as a 
letter to Baldwin’s 15-year-old nephew. So perhaps Coates’ new book addressed to his 15-year-
old son represents Coates’ bid to become the new Baldwin for the 21st century. Your guess is as 
good as mine as to whether the book-reading American public today will see Coates as the new 
Baldwin for the 21st century. 
 
Coates (born in 1975) is an African American who grew up in West Baltimore. Because of the 
recent riots in Baltimore, his reflections on growing up in West Baltimore may attract 
widespread notice. 
 
Fear dominated Coates’ life in West Baltimore (page 29). His candid discussion of fear in his life 
leads him to say of himself as an adult that he is wounded (page 125). No doubt he is wounded. 
But how many Americans are not wounded? It strikes me that being wounded is part of the 
human condition. As adults, we need to work to recover from being wounded inasmuch as we 
can. 
 
Coates sees fear as the source of his being wounded. No doubt this is a big step for him toward 
recovering from being wounded inasmuch as it is possible to recover from being wounded. In 
addition, he sees fear as pervading the lives of all African Americans. But his meditation on fear 
is his own life and the lives of other African Americans do not stop there, as I will explain 
momentarily. 
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Coates says, “This need [due to fear] to be always on guard was an unmeasured expenditure of 
energy, the slow siphoning of the essence. It contributed to the fast breakdown of our bodies” 
(page 90). 
 
Now, as a young man, Coates attended Howard University, which he repeatedly refers to as “The 
Mecca” (both words capitalized) because it was such a moving and expansive experience for 
him. However, he left Howard before completing an undergraduate degree there. 
 
Disclosure: in my junior and senior years as an English major at Saint Louis University (1964-
1966), which at the time was still regarded as the finest Catholic university in the United States, I 
experienced the kind of supportive environment from my fellow students there that Coates 
experienced at Howard, and I experienced an expansive broadening of my horizons in the two 
undergraduate English courses I took there from Ong in the fall semester of 1964 and the spring 
semester of 1966. However, apart from Ong, many other SLU faculty seemed to me to specialize 
in multi-directional censoriousness. 
 
Now, the late Jewish American Buber scholar Maurice Friedman (1921-2012), a pacifist in 
World War II, discusses the community of affinity versus the community of otherness in his last 
book Genuine Dialogue and Real Partnership: Foundations of True Community (2011, pages 
49-53). As Friedman envisions it, the community of otherness represents an ideal that he 
recommends.  
 
No doubt Coates experienced a supportive community of affinity at Howard. 
 
No doubt Hopkins and Ong experienced supportive Jesuit communities of affinity, especially in 
the one-to-one spiritual direction they received as Jesuits. Of course men and women in other 
religious orders in the Roman Catholic Church also receive one-to-one spiritual direction within 
their religious orders. 
 
Genuinely supportive communities of affinity can contribute to our developing the kind of ego-
strengths that Ong says Hopkins had (pages 36, 38). 
 
No doubt St. Paul, the apparent founder of the Christian church, urged the people in the churches 
he founded to love one another so that they could be a genuinely supportive community of 
affinity for one another. 
 
However, C. G. Jung has suggested that the real American religion is middle-class respectability. 
For many American Christians, including many American Catholics, belonging to a church is 
simply part of middle-class respectability. As a result, not all Christian churches in the United 
States provide their members with a genuinely supportive community of affinity. 
 
Now, before Coates went to Howard, he had become enamored with Malcolm X and certain 
other black heroes (pages 34-37; references to Malcolm X are scattered throughout the book). 
But at Howard, his African American history teachers disabused him of certain false notions he 
had picked up from some of his intellectual heroes (pages 53-55). 
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But the Reverend Dr. Martin Luther King, Jr., was not and is not one of Coates’ heroes (page 
131). At least in part, this is due to the fact that Coates does not believe in God. But he also has 
other quarrels with Dr. King’s approach to the civil rights struggle. Coates appears to allude to 
Dr. King’s remark about the arc of history, but without explicitly referring to Dr. King (page 28). 
 
At Howard, Coates met and became friends with another African American student named 
Prince Carmen Jones (pages 63-64). Tragically, he was shot and killed in Northern Virginia by 
an African American police officer from Prince George’s County (pages 75-85). To this day, 
Coates is understandably haunted by Jones’ killing. Indeed, Coates is outraged by his friend’s 
killing (page 83). 
 
Disclosure: When I was an undergraduate, no fellow student I knew was killed. However, I have 
long been haunted by the assassination of President Kennedy on November 22, 1963, when I was 
a sophomore in college. Of course I did not know him personally, as Coates knew Prince Jones. 
Nevertheless, as a result of my suspicions of the official story of President Kennedy’s 
assassination by a lone gunman (Lee Harvey Oswald), I can relate to Coates’ suspicions about 
his friend’s killing. For searching examinations of President Kennedy’s assassination, see James 
W. Douglass’ book JFK and the Unspeakable: Why He Died and Why It Matters (2008) and 
Peter Janney’s book Mary’s Mosaic: The CIA Conspiracy to Murder John F. Kennedy, Mary 
Pinchot Meyer, and Their Vision for World Peace (2012). (Mary Pinchot Meyer was one of 
President Kennedy’s lovers.) 
 
The most moving part of Coates’ book is his account of his visit with Prince Jones’ mother, Dr. 
Mabel Jones, years after her son’s death (pages 135-146). 
 
Now, at one juncture, Coates refers to “the system” (page 18). In plain English, the system refers 
to American culture as a whole and how it operates – as a system. 
 
In the 1960s and 1970s, many anti-war protesters claimed to be against the establishment. Their 
use of the term “the establishment” is roughly equivalent to Coates’ use of the term “the system.” 
 
But where were all those anti-war protesters from the 1960s and 1970s when the United States 
was initiating its wars against Iraq and Afghanistan? For the most part, their anti-war views from 
the 1960s and 1970s did not prompt them to protest against the wars in Iraq and Afghanistan. 
 
At another juncture, Coates refers to “the brutality of my country” (page 12). Jung notes that 
brutality accompanies sentimentality. In Coates’ effort to be honest with himself and with his 
son, Coates for the most part eschews sentimentality. He even mocks what he sees as 
sentimentality (page 43). But Coates says, “Surely I am biased by nostalgia and tradition” (page 
39). Nostalgia is a form of sentimentality. 
 
Throughout the book, Coates refers repeatedly to “the Dream” and “Dreamers” (usually 
capitalized terms). As he uses these two capitalized terms, they are polysemous. In other words, 
he does not give an operational definition to each of these two terms, and then use each term in a 
univocal way. 
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I wish that he had been more careful. All ideals, including the ideals expressed in the Declaration 
of Independence, can be referred to as dreams, figuratively speaking. But does Coates want to 
argue that Americans should not have ideal? If that is indeed what he wants to argue, he does not 
state this argument explicitly. 
 
So is Coates targeting the so-called American dream? He does not explicitly target the so-called 
American dream. But he does explicitly target “American exceptionalism” (page 8). I have no 
great love for so-called American exceptionalism. 
 
Now, when Ong was based in Paris for three years in the early 1950s, he heard certain French 
intellectuals criticize so-called American optimism as rather superficial. In his first book 
Frontiers in American Catholicism: Essays on Ideology and Culture (1957), Ong discusses their 
critique of so-called American optimism (pages 10-14, 30-32). Among other things, Ong says, 
“In a certain sense, this optimism is America. It is both a cause and a product of that very real 
state of mind which students of American literature call ‘the American dream’” (page 12). 
 
Except for the element of optimism that Ong notes, the so-called American dream is an 
admittedly adaptable expression. He describes America as “the nation whose genius seems to be 
adaptability and change” (page 3). He describes white American life in the 1950s as 
characterized by “the spirit of camaraderie or good-fellowship of the classless society . . . the 
society where a permanent revolution reigns” (page 11). 
 
For many white Americans in the 1950s, America may have seemed to be a classless society in 
which upper mobility was possible. However, for African Americans in the 1950s, America had 
a caste system in which little upward mobility was possible. Thus in the 1950s, the Reverend Dr. 
Martin Luther King, Jr., and the black civil rights movement were working to bring about a 
social revolution in white American life – the end of the Jim Crow era. 
 
Because Dr. King is famous for a speech in the 1960s known as “I Have a Dream,” Coates’ 
terms “the Dream” and “Dreamer” seem to include Dr. King. 
 
In any event, the vagueness of Coates’ capitalized terms “the Dream” and “Dreamers” lend a 
mystifying air to his critique of American culture. 
 
Taken together, Coates’ two capitalized terms refer to “the system” that he had refers to at one 
juncture (page 18). He sees people who believe they are white as buying into “the Dream.” So 
they are “Dreamers.” But African Americans may also buy into “the Dream” and thereby also 
become “Dreamers.” 
 
In Coates’ view, the African American police officer from Prince George’s County who shot and 
killed Prince Jones in Northern Virginia bought into “the Dream” and thereby became a 
“Dreamer.” 
 
In line with Jung’s observation that the American religion is middle-class respectability, perhaps 
we should think of whatever Coates means by “the Dream” as including middle-class 
respectability. 
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In line with Jung’s thought about sentimentality and brutality, we should think of “the Dream” 
and “Dreamers” as representing sentimentality, which can give way at times to brutality. 
 
Coates says that gripping fear undergirds “the Dream” (page 34). This is his most important 
insight in the book. 
 
Coates says, “‘White America’ is a syndicate arrayed to protect its exclusive power to dominate 
and control our bodies” (page 42). 
 
However, basically, what Coates refers to here as a white-dominated “syndicate arrayed to 
protect its exclusive power to dominate and control [the] bodies [of African Americans]” also 
works in basically the same ways to dominate and control the bodies of white women – and all 
other women – and the bodies of gay men, as Coates says.  
 
Coates says, “Hate gives identity. The nigger, the fag, the bitch illuminate the Dream of being 
white, of being a Man. We name the hated strangers and are thus confirmed in the tribe” (page 
60). 
 
Arguably one of the most memorable portrayals of a racist and sexist white man is the character 
Thomas Sutpen in William Faulkner’s novel Absalom, Absalom! (1936).  
 
In plain English, the underlying fear that Coates discusses means that the white “Dreamer”- 
dominators are motivated by their own deep fear to instill fear in others. 
 
Unfortunately, the deep fear is deep in the part of the psyches of white people that Jung refers to 
as the unconscious – most likely in the personal unconscious but with deeper resonances with the 
collective unconscious. 
 
Regarding the collective unconscious of Western culture, and therefore also of American culture, 
I should point out that war was a way of life in the ancient world – and so was genocide. The 
defeated people in war could be killed or enslaved. Examples of defeated people being killed can 
be found in the ILIAD and in the Hebrew Bible. 
 
Oftentimes, though, the defeated men were killed off, as were boys of a certain age. The women 
and girls were then taken as slaves. Some were forced into service as concubines. For example, 
in the opening episode of the ILIAD, we learn that both Agamemnon and Achilles had grown 
quite attached to their respective concubines. 
 
Unfortunately, if the deep fear that Coates discusses is not resolved, then American culture will 
continue to be plagued by widespread racism against African Americans, especially against 
young black men -- and perhaps also against other people of color. Coates says, “Fully 60 
percent of all young black men who drop out of high school will go to jail” (page 27). 
 
No doubt the deep fear that Coates discusses is huge problem. 
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No doubt resolving that deep fear is beyond anything that the laws could aspire to undertake. 
 
Coates says, “The problem with the police is not that they are fascist pigs but that our country is 
ruled by majoritarian pigs” (page 79). 
 
Coates’ penetrating insight about fear in white American culture strikes me as resembling in its 
sweep Virginia Woolf’s critique of her own culture in her feminist and pacifist manifesto Three 
Guineas (1938). By taking both a feminist and a pacifist stance, she was deliberately distancing 
herself from her native British culture. 
 
Briefly, in light of the rise of Adolf Hitler and the Nazis in Germany, Woolf suggested that 
fascism has its roots in parental tyranny in raising children. She had a strong love-hate 
relationship with her father, so she associates parental tyranny mostly with her father – and with 
other British fathers. Coates reports that it was mostly his own father who instilled fear in him at 
home. 
 
But Coates’ critique of American culture is more penetrating than Woolf’s because of his insight 
about how fear undergirds the dominant American culture. 
 
No doubt Woolf’s earlier feminist manifesto A Room of One’s Own (1929) is far more widely 
known than Three Guineas (1938). 
 
No doubt Woolf’s most widely known novel is To the Lighthouse (1927). 
 
But Woolf’s novel The Years (1939) became a best-seller in the United States. As a result, Time 
magazine ran a cover story about it and her work. In the early drafts of The Years, Woolf had 
initially worked on a hybrid novel-essay. When she eventually abandoned that plan, she 
developed the essay parts into what became Three Guineas. 
 
In connection with Woolf’s somewhat sweeping claim in Three Guineas (1938) about supposed 
parental tyranny at home as a form of fascism, supposedly similar in kind to the fascism in 
Germany, I should call attention to Alice Miller’s book about Hitler and his mistreatment by his 
father, For Your Own Good: Hidden Cruelty in Child-Rearing and the Roots of Violence, 3rd 
ed., translated by Hildegarde Hannum and Hunter Hannum (1990; orig. German ed., 1980). 
 
No doubt Miller’s most widely known book is The Drama of the Gifted Child: The Search for 
the True Self, 2nd ed., translated by Ruth Ward (1994; orig. German ed., 1979).  
 
No doubt Coates is searching of his true self, as all of us should be. 
 
Miller’s related book Thou Shalt Not Be Aware: Society’s Betrayal of the Child, translated by the 
Hannums (1984; orig. German ed., 1981) is also relevant to Coates’ book, because Coates 
through his self-interrogation and self-examination has cultivated awareness. 
 
In any event, Coates’ account of his fear-inducing parental treatment he received at home is 
consistent with Miller’s critique of certain parenting practices. 
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No doubt Anthony de Mello’s self-interrogation and self-examination as a Jesuit in India 
contributed to his advocating awareness, most notably in his posthumously published book The 
Way to Love (1992; reissued in 2012). In the meditations on certain scripture passages in that 
book, de Mello radically re-interprets the meaning and import of those passages. 
 
On page 46, de Mello says, “If you experience life as a communist or capitalist, as a Muslim or a 
Jew, you are experiencing life in a prejudiced way, slanted way; there is a barrier, a layer of fat 
between Reality and you because you no longer see and tough it directly.” 
 
On page 142, de Mello expands the scope of his critique by saying, “If all human beings were 
fitted with such hearts [that have “successfully coped with fear and with desire”], people would 
no longer think of themselves as communists or capitalists, as Christian or Muslims or 
Buddhists.” 
 
On a more positive note, de Mello urges people to hold their views provisionally (page 140). 
 
In addition, de Mello sees disillusionment as a positive development (page 123) because it can 
lead to clear thinking (page 141). 
 
No doubt Coates has experienced disillusionment about American culture as a result of Prince 
Jones’ killing. 
 
No doubt Coates is now engaging in clear thinking about American culture.  
 
Disillusioned people of the world, unite! 
 
In Hopkins, the Self, and God (1986), Ong refers to an earlier book by de Mello (page 144). 
However, in his book Ong does not explicitly discuss fear, as Coates does in his book. But Ong 
does discuss defensiveness (pages 92, 94). No doubt fear underlies defensiveness. 
 
Ong says, “Hopkins, like [John Henry] Newman, had very little if any of the defensiveness 
which betrays intellectual insecurity and freezes the mind” (page 92). 
 
In his first book Frontiers in American Catholicism (1957), mentioned above, Ong says, 
“Kierkegaard and Heidegger are right in insisting that awareness of and acceptance of one’s own 
personal history is necessary for maturity. This acceptance is the acceptance of the insecurity of 
the adult” (page 16). 
 
Coates appears to be aware of and accept his own personal history. 
 
In connection with Hopkins and Ong, I should mention that Hopkins distanced himself from his 
native British culture when he converted to Roman Catholicism and that Ong (1912-2003) grew 
up as a Roman Catholic in the United States when anti-Catholicism was still common in what 
was referred to as white Anglo-Saxon Protestant culture. The anti-Catholic spirit of WASP 
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culture was still alive and strong when Senator John F. Kennedy ran for president of the United 
States in 1960. 
 
Today six Justices on the United States Supreme Court come from a Roman Catholic 
background. So we may forget that Senator Kennedy’s religion was a stigma for national office 
in 1960. In addition, he was an Irish American. 
 
To his credit, Coates does say that he took an American history survey course at Howard in 
which he learned about the treatment of Irish immigrants in American culture (page 55). (Also 
see his comment on page 128 about the Roma he saw in Paris.) 
 
Now, Hopkins was educated at Oxford University, and Ong received his Ph.D. in English from 
Harvard University. Thus to a certain extent, each of them was acculturated in the prestige 
culture in his native country. 
 
Unfortunately, Coates gives little evidence in his book of having been acculturated in the 
prestige culture in his native country.  
 
Disclosure: In my own education in Catholic educational institutions, I was indoctrinated in 
Roman Catholic thought and culture, but I also learned about the classics in American prestige 
culture – and the classics in Western prestige culture. 
 
Now, at another juncture, Coates claims that “our bodies are our selves” (page 79). 
 
In Hopkins, the Self, and God (1986), Ong discusses the view of the self in Hopkins’ writings. 
Ong sums up his own view of the self as follows: 
 
“When someone kicks my body, I do not say, ‘Quit kicking my apparent self,’ but, ‘Quit kicking 
me.’ Though I feel myself as somehow inside my body, so that my body is in some real way 
vaguely external, my body is still in another real way unmistakably an integral part of me, 
actually included in my consciousness of self. ‘Part of this world of objects . . . is also part of the 
very self,’ as Hopkins puts it in the passage just quoted [above in Ong’s book]. My body is the 
frontier in which I am embedded and which is embedded in me: my body mediates between what 
is myself and everything else: it is both ‘me’ and otherness” (page 40). 
 
In the book Fighting for Life: Contest, Sexuality, and Consciousness (1981), the published 
version of Ong’s 1979 Messenger Lectures at Cornell University Press, Ong sets forth his 
thoughts about our being embodied: 
 
“The duplex condition of human statement is hardly surprising. For humans, embodied 
consciousnesses, are essentially duplex beings. My body is both inside me (‘Stop kicking me,’ 
not ‘Stop kicking my body’) and outside me (I feel myself somehow inside my body, which is a 
frontier between the ‘I’ that I know and all other things in the world in the world, including even 
my body itself)” (page 32). 
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Coates’ book title Between the World and Me appears to refer to his own sense of the duplex 
human condition. 
 
In the book Orality and Literacy: The Technologizing of the Word (1982), Ong’s most widely 
known and most widely translated book, Ong discusses our experiences of our own bodies: 
 
“It should be noted that the concepts interior and exterior are not mathematical concept and 
cannot be differentiated mathematically. They are existentially grounded, based on experiences 
of one’s own body, which is both inside me (I do not ask you to stop kicking my body but to stop 
kicking me) and outside me (I feel myself as in some sense inside my body). The body is a 
frontier between myself and everything else. What we mean by ‘interior’ and ‘exterior’ can be 
conveyed only by reference to experience of bodiliness” (pages 72-73).  
 
Now, at another juncture, Coates refers to the “Struggle” (page 68). Fortunately, he capitalizes 
this term only once. Subsequently when he uses it (frequently), he does not capitalize it. 
 
But life is a struggle for everybody – including all those Americans who buy into “the Dream” 
and thereby become “Dreamers.” 
 
In Fighting for Life: Contest, Sexuality, and Consciousness (1981), Ong calls attention to male 
agonism or contesting. As he explains, the Greek word “agon” means contest, struggle. 
According to Ong, male contesting involves a sense of adversativeness, of being up against it, 
whatever it might be. 
 
Coates’ sense of struggle fits within the pattern of male contesting that Ong delineates. 
 
In that book (pages 18-19, 25, 92, 100, 111, 115, 148), Ong discusses Erich Neumann’s 1954 
book The Origins and History of Consciousness, translated by R. F. C. Hull (orig. German ed., 
1949). According to Neumann, the development of consciousness in both men and women 
involves struggle. 
 
I know, I know, Coates is addressing his son and expressing his hope that his son will join with 
him in the struggle for maintaining his black identity in the face of the dominant white American 
cultural system, instead of buying into it and thereby becoming a “Dreamer.” 
 
Fine. I have no particular problem with that orientation of struggle being one way for Coates 
himself and for his son to manifest their African American identity. 
 
Historically, American Catholics started Catholic education in the United States as a way to 
preserve their Catholic identity and to resist the dominant Protestant-oriented public schools. 
(The prayers said in the public schools were characteristically Protestant. Of course today public 
schools are no longer allowed to have prayers in the school.) 
 
In his first book Frontiers in American Catholicism (1957), mentioned above, Ong stresses that 
the Catholic educational system in the United States is unique – nothing like it can be found in 
Europe or elsewhere (pages 7-8, 107).  Until Ong went to Harvard for his doctoral studies in 
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English, almost all of his formal education had been in Catholic educational institutions. 
(Disclosure: Almost all of my formal education was in Catholic educational institutions.) 
 
But that’s not all. In the book Contending with Modernity: [American] Catholic Higher 
Education in the Twentieth Century (1995), Philip Gleason in history at the University of Notre 
Dame explains that Catholic colleges and universities in the United States were devoted to 
inculcating the church’s spirit of contending with modernity – arguable comparable in 
orientation to the spirit of struggle that Coates urges his son to join in. 
 
In the Second Vatican Council (1962-1965), the Roman Catholic Church officially adopted a 
considerably less agonistic stance toward other religious traditions and toward religious liberty. 
Nevertheless, many American Catholics to this day still see themselves as contending with 
modernity – for example, in their strong opposition to legalized abortion in the first trimester.  
 
Now, at another juncture, Coates refers to his “anguish.” He says that he could not at that earlier 
time of his life “name my anguish” (page 92). He also says that he “had not formed any of this 
into a coherent theory” (page 87). But his self-interrogation eventually led him to recognize the 
pervasive fear in his life and the fear that undergirds the dominant white American cultural 
system – and to formulate his somewhat coherent theory about “the Dream” and “Dreamers.” 
His theory about “the Dream” and “Dreamers” is not incoherent. 
 
In Jungian terminology, Coates has begun to integrate material from his “shadow” into his ego-
consciousness. 
 
In my estimate, Coates correctly states that he is not expressing “despair” and that he is “not a 
cynic” (page 71). He says, “If my life ended today, I would tell you it was a happy life” (page 
115). 
 
Next, I want to turn to the work of the Jungian theorist and psychotherapist Robert L. Moore 
(born in 1942; Ph.D., University of Chicago, 1972) of the Chicago Theological Seminary. With 
Douglas Gillette as his co-author, Moore published five books about the four masculine 
archetypes of maturity. Moore claims that there are also four feminine archetypes of maturity, 
but he has not published any books about the feminine archetypes of maturity. In addition, 
Moore claims that all men and all women have both the four masculine archetypes and the four 
feminine archetypes of maturity in their psyches. 
 
Briefly, Moore says that each of the archetypes of maturity includes two “shadow” forms, but 
only one optimal forms. 
 
Moore refers to one of the two “shadow” forms of the Magician archetypes (both the masculine 
and the feminine Magician archetypes) as the denying “innocent” one – involving “denial.” 
 
Coates claims that “there exists [in American culture], all around us, an apparatus urging us to 
accept American innocence at face value and not to inquire too much” (page 8). Elsewhere, he 
refers to the American “lie of innocence” (page 102). In addition, he acknowledges and 
recognizes “my own innocence, my own rationalizations” (page 51). 
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Now, Moore recognizes what Alice Miller, John Bradshaw, Susan Anderson, and other refer to 
as the Child Within (also known as the Inner Child). However, in Moore and Gillette’s book 
King, Warrior, Magician, Lover: Rediscovering the Archetypes of the Mature Masculine (1990), 
they refer to Boy Psychology, which they distinguish from Man Psychology. But what they mean 
by Boy Psychology involves what Miller, Bradshaw, Anderson, and others refer to as the Child 
Within (or Inner Child). 
 
Moreover, what Moore and Gillette mean by the “shadow” forms of the archetypes of maturity 
can also be understood as involving the Child Within (or Inner Child). 
 
But here’s the tie-in with what Coates refers to as “Dreamers”: Moore and Gillette refer to one of 
the “shadow” forms of Boy Psychology as the Dreamer. According to them, the Dreamer 
“shadow” form in Boy Psychology translates into the “shadow” form of the Lover archetype that 
they refer to as the Impotent Lover. So Coates’ Dreamers are manifesting the Impotent Lover 
“shadow” form of the Lover archetypes of maturity (that is, the masculine and the feminine 
Lover archetypes of maturity – one or the other “shadow” forms, or both). 
 
Moore and Gillette discuss the masculine Magician archetype further in their book The Magician 
within: Accessing the Shaman [Archetype] in the Male Psyche (1993), and they discuss the 
masculine Lover archetype further in their book The Lover within: Accessing the Lover 
[Archetype] in the Male Psyche (1993). 
 
Finally, I want to turn to another statement that Coates makes that ties in with Ong’s framework 
of thought. Coates claims that certain candid views that he has been expressing to his son are in 
his view “the preferences of the universe itself: verbs over nouns, actions over states, struggles 
over hope” (page 71). So verbs express action, but nouns express states. 
 
Ong aligns states with the world-as-view sense of life, which he contrasts with the world-as-
event sense of life. The world-as-event sense of life involves what Coates refers to as actions. 
 
See Ong’s article “World as View and World as Event” in the American Anthropologist, volume 
71, number 4 (August 1969): pages 634-647. 
 
Also see my essay “Understanding Ong’s Philosophical Thought”: 
 
In conclusion, I can accept that our contemporary American culture is different from the Jim-
Crow culture that Dr. King and the black civil rights movement protested against in the 1950s 
and 1960s. In the 1950s and 1960s, they effectively used non-violent demonstrations. But our 
different times in the 21st century may call for different approaches to our contemporary 
American culture today. 
 
Coates’ self-interrogation and self-examination worked effectively for him. No doubt self-
interrogation and self-examination can work effectively at times for certain people. 
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For example, Jesuits such as Hopkins and Ong cultivated the spirit of self-interrogation and self-
examination, because Jesuit spirituality encourages self-interrogation and self-examination.   
 
No doubt Virginia Woolf’s self-interrogation and self-examination contributes to her writing her 
feminist and pacifist manifesto Three Guineas (1938). 
 
No doubt Alice Miller’s self-interrogation and self-examination contributed to her writing Thou 
Shalt Not Be Aware: Society’s Betrayal of the Child (1984; orig. German ed., 1981) and her 
other fine books. 
 
Despite the shortcomings of Coates’ book that I have noted, he has set a good example by 
writing so candidly about his own fear and so perceptively about the fear that undergirds what he 
refers to as “the Dream.” 
 
